the end of the twentieth century cannot be comprehended ad equately through the category of mission history per se-it is considerably more than that. We must recognize that the global extension of the church represents a different kind of history from what church historians in the West usually write and teach. Typically, they produce studies of the settled life of the church in a so-called Christian culture or where the church has existed for a long time. Such studies are predicated on a parochial and institutional view.
We must move beyond the conventional framework, which is governed by the assumption that what happened in the course of Western Christendom is universally normative for Christian history. This assumption has been reinforced by what Theodore We must move beyond the assumption that what happened in the West is universally normative for Christian history.
H. Von Laue has described as "the world revolution of Western ization," which has seemed to undergird the extension of the Western Christian tradition worldwide in the modern period. Thirty years ago the Dutch scholar A. T. van Leeuwen offered a theological rationale for this emergence.' Today we must exam ine these developments from other angles.
The final report of the 1978 International Association for Mission Studies workshop on the history of mission castigated historians for being "prisoners of their own biases and frames of reference," resulting in inaccurate interpretations. ' The targets of criticism were Western historians of mission who wrote his tory from a distorted "metropolitan" viewpoint, secure in their confidence that such an approach was adequate. such distortion it was urged that church history be written from many perspectives.
What is needed today are historical studies that trace the founding of the church in those places where it was not present before, paying particular attention to the nature of the initial insertion and the issues it raised. Furthermore, we need to trace the historical development of each local church and its multiple relationships, ranging from the local to the global. We must regard church histories that treat only the local, or even only the national, as incomplete. Finally, we will seek a synthesis that brings the many local expressions of the church into global relationship. We are at the point where every Christian commu nity ought to be able to perceive and affirm its relationship with every other Christian community around the globe.
In this article I review scholarly developments, mainly since 1945, that have contributed to new understandings of ecclesial historiography. I then explore the need for a model for historical work that takes the global church, as it has emerged since the nineteenth century, as the most appropriate framework for his torical investigation and interpretation.
A Changed Ecclesial Reality
In order to gain clear perspective on our subject, it is useful to examine what has happened over the past century and a half to a particular ecclesiastical tradition. For this purpose I review my own Mennonite and Brethren in Christ community. Four sets of data outline in broad strokes the state of Mennonite/Brethren in Christ reality as of the mid nineteenth century, the process of expansion up till the present, and the current situation as mea sured in terms of membership. An exemplar of this approach is the Indian historian-diplo mat K. M. Panikkar. In his critical survey of the role of Europe in Asia during the 450-year period he has dubbed the "Vasco Da Gama epoch," Panikkar devoted a brief chapter to the work of Christian missions and their results. Portraying Christian mis sionaries as little more than pawns in the hands of the colonial powers, he concluded, "It cannot be denied that the attempt to convert Asia has definitely failed.":' Writing shortly after the "closing" of China in 1949, it required no great imagination on the part of Panikkar to see missionary work in Asia as a singular failure. Panikkar adduced five reasons for this rout: (1) the attitude of moral superiority that stained all that the missionary touched, (2) the link between missionary work and the imperial ist project, (3) the attitude of cultural superiority that marked all aspects of the Western incursion into other cultures, (4) disunity among Christians, and (5) the rise of unbelief in Europe and the crisis in European culture represented by World War I and the Bolshevik revolution-all of which undermined the credibility of things Christian. Panikkar's conclusions reflect the negative consensus of the academy as a whole.
This consensus, however, has gradually been eroding as scholars, both secular and ecclesiastical, have done fresh work. Reconsideration has been encouraged by such figures as John King Fairbank, eminent sinologist at Harvard for n1.any years. In his presidential address to the American Historical Association in 1968, Fairbank suggested that "the missionary in foreign parts seems to be the invisible man of American history.... Mission aries went out from most of Europe and the British Common wealth as well as from the United States; ... they worked in the most diverse lands abroad, encountering widely different socie ties and institutions. Mission history is a great and underused research laboratory for the comparative observation of cultural stimulus and response in both directions.":' Especially notewor thy is Fairbank's emphasis on the reciprocal action ("both direc-tions") inherent in intercultural relations. Fairbank was no apolo gist for Christian missions, but he was sensitive to the subtleties of human relations that could not be accounted for by the old interpretive framework. He encouraged historians to set aside their prejudices in order to exploit the extensive untapped raw materials generated by modern missions. He foresaw they would discover a far more complex and interesting account of relationships between the West and other parts of the world than the stereotypes had heretofore indicated.
Andrew Porter's reworking of the High Imperial period in English history and its aftermath provides another fruitful ex ample." Porter probed the influences that contributed to the formation of missionaries in their home environment, the com bination of socioeconomic and political forces that spawned and drove imperialism, and the role and caliber of missionary states manship. Porter's studies reveal a far more nuanced and multi valent phenomenon than has been depicted in the past.
Missiological studies. Maurice Leenhardt, a young French
Reformed scholar, went to New Caledonia as a missionary in 1902 determined to strive for "religious authenticity" in his work as evangelist and Bible translator. Despite the pressure from his supporters at home, including his own mother, he refused to Leenhardt's work represents an important step in relativizing the position of the Western missionary vis-a-vis the host people.
sentimentalize, and thereby falsify, the responses of the New Caledonians to the Christian message. At the same time, he declined to accept conventional ethnography as the grid through which to interpret Melanesian life. He came to appreciate the complex and multilayered nature of conversion in Melanesian culture. This attitude required rigorous examination of both "sending" and "receptor" cultures and the interface between the two. As a Bible translator, he grappled with how to express "God" in the categories of New Caledonian thought. Leenhardt recognized that he could not be effective as an evangelist and translator unless he was prepared to participate in "accultura tion in two directions"; that is, he had to participate willingly with the New Caledonians in the evangelization process. Maurice Leenhardt's work represents an important step in relativizing the position of the Western missionary vis-a-vis the host people."
Another step toward achieving greater parity between non Western indigenous Christianity and Western Christianity in volved a fundamental change in the evaluation of indigenous Christian movements. Here and there, missionary researchers began to judge such movements on their own terms, thereby opening the way for the introduction of non-Western categories and standards. Some of the most influential works that have contributed to this reorientation have been based on experiences in Africa. A pioneering study is Bengt Sundkler's Bantu Prophets in South Africa (1948) . The conventional wisdom was that indig enous forms of Christianity in Africa, labeled variously as Zion ism, prophetism, separatism, or Independent Churches, were aberrant forms and must be rejected. Sundkler himself originally came to quite critical conclusions, but he later modified his interpretation in order to respect the essential Christian content of these indigenous movements. The fact that a respected Euro pean scholar took the phenomenon seriously had the effect of focusing scholarly attention on a hitherto neglected part of the Christian movement in Africa." This resulted in a major new field of investigation that intersects with various areas, including the phenomenology of religion, anthropology, sociology, history (secular and Christian), theology, and missiology.
From another angle, Roland Oliver's Missionary Factor in EastAfrica (1952) modeled a rethinking of the role of the mission ary in East Africa by placing the movement in its wider social and political context, with African actors taking important roles in the whole drama. Oliver set a new standard and demonstrated the value of an approach that moved away from institutional or promotional histories, which had characterized mission histori ography up to that time."
Oliver's study was soon augmented by the seminal work of missionary scholar John V. Taylor, The Croioth of the Church in Buganda (1958) . Taylor traced the emergence of the church among a particular people and attempted to take both the mis sionary and Baganda seriously, allowing for greater parity be tween traditional Western theology and emerging African theol ogy. Taylor was deeply impressed by the differences in percep tion that were honestly and sincerely held by both missionary and Baganda, which complicated communication. Taylor ob served, "It appears that there is an incalculable gap between the Gospel that is proclaimed and the Gospel that is heard, which has not always been taken into account in discussions about evange lism." From the beginning the missionaries had faithfully preached the sinful condition of man, the Atonement and the Saviourhood of Christ, the conversion of the individual through conscious repentance and faith, and the offer of sanctification through the Holy Spirit conditioned by the surrender of the believer's will. Yet the message which was received and implanted and upon which the church in Buganda was founded, was primarily news about the transcendent God. "Katonda," the unknown and scarcely heeded Creator, was proclaimed as the focus of all life, who yet lay beyond and above the closed unity of all existence.... It was as though the missionaries preached Paul's gospel to Corinth, but their converts heard Paul's sermon to the Athenians mingled with Isaiah's message to the city of jerusalem."
Despite this "miscommunication," a life-altering process was set in motion, and thousands of Baganda people responded over the next decades. Who would dare to say they did not hear the Gospel, even if what they apprehended was quite different from what the missionaries thought they were preaching? Was the message the Baganda heard any less valid than what the missionaries intended that they receive? The Baganda incar nated the Gospel in their culture as only insiders can do, and the result was that they now acclaimed Jesus Christ as Lord.
Is the Christian ecumeneimpoverished or enriched by such diversity in hearing the Gospel?" F. B. Welbourn contributed further to this shift in the focus of historical investigation from a strictly Eurocentric, unidirec tional approach to one of reciprocity and interaction with his study of Independent Churches in East Africa. "The purpose of this discussion," wrote Welbourn, "is to insist that African re sponse to missionary endeavour cannot be seen simply as a religious' response to a purely religious message."!' African cultures know no division between sacred and profane. The African intuitively responded out of a "whole" culture and expected the European to do the same. Consequently, the African was not prepared to see the Christian faith in isolation from European culture, in which garb it was brought to Africa. The fragmented nature of modern Western culture, which char acterized the worldview of missionaries from the West, was itself at issue in all attempts at intercultural relations. Thus, the cross cultural communication of the Christian message proved to be far more complex than had been earlier understood.
Studies
In an essa y entitied "W riting African Church His tory," Ajayi and Ayandele argued provocatively, "A bitter pill which the majority of writers on Christianity and missionary activities should swallow is that they have not been writing African Church History." Ajayi and Ayandele recognized the important work of European scholars in breaking down long-standing prejudices, including that of Sundkler, mentioned above, and Harold W. Turner's thorough study of a single indigenous church, the Church of the Lord (Aladura)." But the main thrust of their essay was to describe a program for the reinterpretation of Christianity in Africa by Africans.
Ajayi and Ayandele insisted on a radical definition: "An African Church must necessarily be the product of an organic growth on the African soil, an institution in which Christianity is incarnate within the African milieu." They cited Bishop James Ajayi and Ayandele rejected the assumption that mission-established churches were authentically African.
Johnson, a Sierra Leonean who served the church in Nigeria, who said in 1905, "Christianity is a religion intended for and is suitable for every Race and Tribe of people on the face of the Globe."!" They rejected the assumption made by the majority of scholars that mission-established churches were authentically African. (Indeed, Western scholars typically viewed mission related churches as the norm by which the Christianness of indigenous forms was to be judged.) Ajayi and Ayandele held that mission-founded churches "remain essentially imitations of their mothers in Europe and America."
Johnson's turn-of-the-century appeal was swamped by the rising tide of European imperialism and racism as well as the entrenched assumption that historical Christendom was the fountain of spiritual truth, authority, and normativity. Such Eurocentricism produced serious distortions of history. To take but one example, it screened out such factors as the role of indigenous Christians in the evangelization of their own peoples from the earliest stages of Christian witness. The role of cat echists, evangelists, and Bible women, as well as laypeople who used their professions as vehicles for Christian witness, has been largely unexplored, in part because of inadequate documenta tion, but more important because it has not been recognized by most historians. Yet without the national evangelizers, the story of Christian expansion in the modern era would have been quite different, if indeed there would be much of a story at all."
African historical and religious studies flourished in the 1960s and 1970s. Innovative research was promoted by scholars such as T. O. Ranger, J. F. A. Ajayi, and E. Mveng, who under stood the need to devise approaches geared to the particularities of Africa's historical and cultural realities. The integral role of religion in African cultural history was stressed."
What has been said thus far might leave the impression that we should be satisfied that African churches have gained the freedom to work out "their own salvation," unfettered by West ern conventions and prejudices. As Andrew Walls has reminded us, however, the dynamic growth of the church in Africa in the twentieth century is forging a new theological agenda for which there are no predetermined responses. Indeed, African theolo gians may well discover and "develop aspects of the biblical material which Western theology has left undeveloped simply because Western society was culturally unable to see them.i"? In the course of working out its theological response to African realities, the church in Africa will thereby stimulate and enrich the whole church.
These developments in relation to Africa have underscored the need for new ways of writing history. Sundkler recognized this as he reflected on the phenomenon of indigenous African churches. Whereas he had employed essentially a sociological approach in Bantu Prophets, three decades later in Zulu Zion (1976) he emphasized biography and story, a narrative approach. This change he attributed to a personal encounter:
For me, it all began ... in a weekday church service at Ceza, Zululand. There were some hymns, a few prayers, a short sermon. After the service, an old woman came up to me, the newly arrived missionary, and said, "Mfundisi, you noticed that I went out during the service? ... You announced hymn No. 156, and that hymn is too strong for me. I begin to shake. But since many years we are not allowed to shake in Church. So I had to walk away. I went to sit down under that tree, singing and shaking.
For Sundkler this was a defining moment. Through this woman's honest telling of her difficulties in conforming to the expectations of European-style worship, Sundkler was drawn into her dilemma. He saw that"the strait-jacket of White worship did not suit her. New forms for the faith had to be found." 18 Sundkler recognized the power of narrative to draw listeners and readers into the experience of indigenous Christians and to illuminate the larger story of the Christian faith as it takes root in the local context.
Parallel observations could as readily have been drawn from the experiences of the churches in Latin America and Asia. All point to the same conclusion: a self-assured Western Christendom could not be adapted to the cultures of Asia, Africa, and Latin America". The Christian faith itself requires that the message of the Gospel be incarnated in each cultural environment. Only in this way, and in spite of the risks of misrepresentation, can the genius of the faith be preserved. Accordingly, the investigation and interpretation of this historical process cannot be executed faithfully when that process is confined to the assumptions and approaches of Western Christendom. The changed reality we have been describing means that the very form and ethos of the church has been substantially transformed as the result of its dispersion "to the uttermost parts of the world."
Initiatives Toward New Church Histories
The vision of Ajayi and Ayandele was broadly shared. Scholars in Asia, Africa, and Latin America increasingly insisted that histories of the church in their regions should be prepared by people whose roots were in those churches. Two notable efforts were organized almost simultaneously in 1973 for the purpose of preparing multivolume histories of the churches in two major regions: the Indian subcontinent and Latin America. Both projects
The form and ethos of the church has been transformed as the result of its dispersion "to the uttermost parts of the earth."
were designed to cover the entire history of Christianity in that region and therefore were to be ecumenical in their scope and execution.
Church History Association of India. In October 1973 the
Church History Association of India formed an editorial board and proposed a six-volume history of Christianity in India to be written by a team of scholars drawn from the Protestant, Roman Catholic, and Mar Thoma communities. The association recog nized that "the history of Christianity in India has hitherto often been treated as an eastward extension of western ecclesiastical history."!" This skewing resulted in one of two extremes. The history of the church was treated from an entirely internal and parochial viewpoint, or it was portrayed simply as a "foreign mission." Both of these extremes reinforced the notion that Christianity was alien to Indian soil. What was needed was history that located the church firmly in the Indian historical context.
The project set for itself a double task: to reevaluate existing materials and to conduct fresh research. The perspective adopted consisted of four dimensions: (1) the sociocultural, to demonstrate the integral relationship between Christianity and the wider Indian society; (2) the regional, out of consideration for substan tial regional or local social and cultural diversities within India; (3) the national, as the main framework for interpretation; and (4) the ecumenical, that is, Christianity as a whole, rather than one particular form of it. (Denominational distinctives were not to be ignored but were to be treated as secondary.) To date, four volumes in this series have been published.
LatinAmerican Project. In 1973 the Roman Catholic Bishops'
Council of Latin America authorized the founding of the Comisi6n de Estudios de Historia de la Iglesia en America Latina (CEHILA). This was conceived to be an "ecumenical effort on a regional level" that would "research church history from the perspective of the people evangelized as well as from that of the bishops, clergy and missionaries invol ved."20 CEHILA planned an eleven volume history of Christianity in Latin America written in Span ish by an ecumenical team headed by Enrique Dussel.
The five centuries of history of the church in Latin America have been marked by great inner tensions, since the church has been involved both in the process of conquest and in protest and resistance against it. In his general introduction to the composite volume, TheChurchin LatinAmerica,1492-1992, prepared for the five hundredth anniversary of Columbus's arrival in the Ameri cas, Enrique Dussel wrote:
The programme of the historical mission of the founder of Chris tianity is at the same time the mission or essence of the church. This programme was set out by Jesus when he unrolled the scroll containing the book of Isaiah (Luke 4:16-21) .... If "bringing good news to the poor" was his specific historical purpose and that of his church, this must also be the absolute and primary criterion of a Christian interpretation of the history of that church-a scientific interpretation, certainly, but also Christian (based on faith)."
The work done to date by CEHILA is noteworthy for its analytical rigor and comprehensiveness. It reflects the critical dynamism unleashed within the Latin American churches in the years since 1968 and the emergence of liberation theology.
Ecumenical efforts. Two broadly ecumenical initiatives emerged in recent years, bringing together theologians from the main ecclesiastical traditions." The first is the Ecumenical Asso ciation of Third World Theologians (EATWOT), which since 1977 has convened a series of conferences on themes of concern to the churches of Africa, Asia, and Latin America. 
Writing Global Church History
The writing of authentic non-Wes tern church history does not by itself fulfill the vision of a global church history. What I have been arguing implicitly so far I now wish to make explicit: each of these encouraging developments over the last fifty years has made an important contribution but is only a partial corrective. We now must aim to conceptualize and produce a truly global history of the church. As we proceed, we must assure that our efforts incorporate certain essential characteristics, and we must also overcome long-standing obstacles.
Theburdenof thepast. In spite of the ferment and innovations in the study of Christian history over the past several decades, the undertow of tradition remains strong. In the West, for example, church histories continue to be written and taught with little serious attention to what today is the majority church, that is, the church outside Western Christendom." This attitudinal and conceptual barrier is linked to another one, namely, the in grained bias against mission. Despite the fact that mission has brought about a sea change in Christian reality since 1800, mission is treated with diffidence, if not neglected outright, by many Christians. This makes the task of historical interpretation even more important, for the future of the church is inseparable from the mission dynamic. Where mission consciousness is extinguished, the church dies.
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Developing all approach of parity. One wa y of presenting global histo ry is to approach it as intercultural history. Such an approach will avoid pr ivileging an yone member or grou p . Regional exp ressions of Christian faith must be granted parity and be understood on their own terms in order that the in tegrity of th e whole mi ght be demonstrated. In working out this perspective we w ill confront de epl y ingrained habits of heart and mind. We are impelled toward this ideal, however, precisely out of a desire to tell the history of the Christian mo vement as truthfully as po ssible. Every account that parochializes the history of the church suppresses the full truth. We need , then, mod els and method ologies that will help us to elucidate the truth of the w hole.
We have noted a cluster of ins ights ar riv ed at by thou ghtful mission ari es, social scientists, and historians conc erning inter cultural communica tion and relati onship. Leenh ard t used the term "acculturation in two d irection s"; Fairb ank spo ke of "cul tural stimulus and response in both d irections." Ano the r term that has been employe d effectively is "translation.' ?" The trans lati on mod el is instructive . No one can translat e into a lan guage that is not one's mother tongu e indep endent of native spe akers. Even the most gifted linguist still remains dep endent on mother ton gu e informants. This fact becomes especially critic al when on e enters the realm of religiou s faith, as wa s illu strated by John V.Tay lor in his investiga tion of the church in Buganda. The onl y recourse is to ad m it one's dep endence and as k for help. Even th ou gh a translat or may not be fully aware of such dep endenc e, translation cannot proceed w ithout continual assistan ce. Each time the translator as ks "Wha t does thi s mean ?" a concess ion ha s been mad e to the autho rity of the nat ive spea ker. To th at extent power has been extende d to the other. The only way forward is to accep t a relati on ship of parity, recip rocity, and mutual d ep en den ce.
Those who arg ue for th is as a sound ap proach to in tercul tural relati on ship and communication point out that th is kind of int erch ange lead s to the relativizing of the translator's control of the message. Ult imately, the host pe ople decide how much of the message they will accept and in what forms . Tha t is, they determine how it wi ll be contex tualize d, as d id the Baganda. A stance of expec tant recip rocity will p rovide a star ting point for break ing free of the stero ty pes that have gove rne d historical research and writing in the past.
A modelfor intercultural history. Paul A. Cohen has given us a p rovocative and illumina ting investi gati on of how the history of China has been written over the past 150 yea rs. He recom mends that a "China-centered ap proa ch" be ad opted in the fut ur e, following four basic pr inc iples. H is su ggestions can read ily be adapted to our ques t for a mod el for w ritin g global ch urc h history.
1. Chine se history begins in China rather th an in the West.
Cohen therefore insists, insofar as possible, on interna l (Chinese) ra the r than externa l (Wes tern) crit eria as the basis " for de termining whatis histor ically significant in the Chines e past. " Ap plying thi s requirement to global church history mean s that we mu st reject Western Christendom as the sta rting point. 2. Cohe n also main tains that China's histor y must be ap proached "horizon tally" in terms of d iscrete units-re gions, provinces, pr efectures, cities-so as to sho w that pow er flows in multiple d irection s. Ap plying this persp ec tive to globa l church histor y mean s recogni zing the parity between the local and the global. The writin g of church histor y is a search for understanding the life and growth of the church in time and space th rough out the world, which requires that each local, regional, or national unit of the church recogni ze th at it is incomplet e in and of itself. 3. Cohen 's p roposal iden tifies d iscrete lev els of Chinese soci ety and encourages the writing of history that is accessible to the w ider populace. Applyin g this point to glob al ch urch history w ill involve w riting on vari ou s levels and making effective use of the media so that the fina l product serves the whole people, not only the specialists. 4. Finall y, Cohen's approach embraces "theor ies, method ologies, and techniques develop ed " in othe r d isciplines and integrate s them into histor ical analysis. The social sciences, for example, put to goo d use such tools as narra tive and social history. So too will globa l church histor y find social histor y and narrative to be important build ing blocks."
Marks of a global church history.
Wh at criteria may we use to determine w he ther we are moving toward our ideal of a histor y that is truly global in spirit and in subs ta nce? Fou r marks see m to me to be essential:
1. Global church hist ory will enable adherents from diverse backgrounds to embrace the larger story as "our histor y" becau se it clar ifies their ide ntity as members of a com mon-thou gh cuItu rally variegated-exper ience ove r time. 2. Global church histor y will recogni ze th e local to be essen tial to the globa l; there is no global apart from the local. 3. Global church histor y w ill recogni ze the pow er of nar rati ve and social histor y to create a uni versall y mean ingful story . The globa l dimen sion will rem ain abstract and di stant until it is gro unded in nar rative. 4. Globa l church history w ill illuminate the meaning of the churc h precisely in its capacity to incarnate the life of God as revealed in Jesu s Christ amo ng all peopl es in all pl aces and in all times. Global church histor y will celebrate cu l tural authe nticity combined with ecclesial unity.
These principles cons titute a cha llenge of the high est degree. The ir implications, w hich will d oubtless becom e clear er in th e process of moving forward , are likely to p rove com plex and
The people of Christ can no longer afford to live in the era of Western or any other parochialism.
provocati ve. Wha t is alrea dy clear is that the peopl e of Christ can no lon ger afford to live in the era of Western or an y other parochialism. As w e enter the thi rd millennium since the birth of Christ, it is a whole new world; the Gosp el is now incarnated in virtually every peopl e and ton gue. The new reality of the Ch ris tian community can be fully ap preciated only from a global persp ective.
